Abstract: Migration may offer Filipinos abroad new ways to practice religious faith and opportunities to extend social networks, but many must at the same time sustain and renegotiate kinship ties at home. The obligations of kinship can mean declarations of faith are not always what we might think. Rather than being the good converts or diligent congregation members of their selfdescriptions, migrants may continue to be drawn into village ritual at home. This paper aims to shows how an exchange-based approach to faith persists in the diaspora and enables migrants to renegotiate long-distance forms of kinship.
gospel (see Wiegele 2005; Coleman 2006 ). Iglesia doctrine is based on the Church's Filipino founder's reading of the Bible, as elaborated by its pastors. The Iglesia believes 'unity is only possible when everyone completely agrees' and thus members u9413550 29/7/10 11:06 Comment: Are they gift's in Mauss's sense i.e. is the point that they are 'gifts' or that they are material objects and cash as opposed to labour. Link to argument of 'cultures of circulation'? SECTION ADDED TO MAKE LINK CLEAR.
long refused to participate in 'pagan' community rituals because doing so may lead to their excommunication. Equally, because they are unable to join any group not sponsored or approved by the Church, they have been accused of undermining community development efforts, including a farmers' co-operative, leaving Adyangan syncretic Catholics and their Kalanguya counterparts without the numbers and networks needed for successful enterprises.
Haliap exemplifies a contemporary version of what were once much more widespread social forms. Before Spanish colonisation, Filipino societies were shaped by variations on debt bondage and social relations were constructed around notions of exchange. Colonial conversion to Christianity transmuted these exchanges with patrons, ancestors, and spirits into those with the Christian God and the Catholic Church (Aguilar 1998 , Rafael 1988 . More recently, many Filipinos have not been entirely satisfied that Catholicism has been the appropriate path to propitiate a God who will guarantee prosperity (Wiegele 2005) . Teachings on debt and the appropriate forms for transacting with the spiritual realm have featured prominently in a wide variety of post-colonial Filipino spiritual practices (Aguilar 1998; Cannell 2006; Rafael 1988.) When Iglesia members learn in the village church, as they do also in Hong Kong, that their lives are 'borrowed' from God, their church is both reinforcing and subtly transforming an indigenous understanding that relations with the spiritual realm are reciprocal transactions (Aguilar 1998; Cannell 2006; Scott 1983) . My respondents ask questions of faith such as, 'If you pray for something, should God give it to you? If he doesn't, does this mean you have committed some offence that you have yet to remedy? Should you try a different form of asking, through ritual or sacrifice?' As migrants overseas, their approach to Christian spiritual exchange remains very similar to the ways their village-mates and local syncretic Catholics propitiate ancestors and spirits of place in 'pagan' ritual. Likewise, in times of crisis, those at home turn to God and to ancestral spirits, but also to kin abroad.
In Ifugao migration, the sense of immediacy engendered by migrants' responses to requests from home matters a great deal. Immediate responses strengthen trust and intimacy and enhance a migrant's status, both in their sending community and in their overseas networks. Yet, as Weiner (1993 , p. 292, cited in Strathern 1996 p. 529) writes: 'the task confronting humans is not to sustain human relationships…
[but] to place a limit on relationship'. This insight resonates particularly strongly with Filipino migrants because for Filipinos, a sense of self is fundamentally determined through a person's relationships with others. Migrants abroad typically struggle to limit a seemingly never-ending-and often escalating-series of demands on their overseas earnings from kin and village-mates. Those left behind usually expect to intensify, rather than have the migrants' absence attenuate, the reciprocal exchanges that sustain sibling and broader kin group relations. Migration thus usually means that migrants discover they have far more relatives than they previously recognised, with their apparent overseas success stimulating an un-forgetting of previously inactive kin ties. Some of these renewed or reworked kin connections can be beneficial-assisting with finding jobs abroad and investing in property or business at home; others are more straightforward attempts at predatory extraction. Overseas, migrants can feel overwhelmed and express fear they will be 'consumed' by the needs of those at home, unable to meet them and unable to return home until the requests are met. Otherwise they fear they will feel 'ashamed'. The emotional state resulting-anger and alienation alternating with nostalgia and homesickness, combined with a fundamental threat to self-identity-can make migrants mentally and physically ill. After her medical treatment, Sarah asked for a transfer to the school in Haliap.
Her manager promised to consider her request, but seemed to be lingering over the donations for the fogwa tested his ability to divert Luis's Hong Kong earnings and subvert Luis's religious practice. Luis, however, did not want to be forced to bend his religious precepts by his brother-in-law, and felt constrained by his previously prominent role in Haliap's Iglesia congregation, a role he was attempting to replicate in Hong Kong. Sarah, meanwhile, felt caught between her natal family and her husband and exposed to community censure. For these reasons, Sarah asked me to show her video message not just to Luis, but also to her Hong Kong-based Haliap friends. The pros and cons, obligations and claims behind the request for a pig were widely argued, as the story played out by text message and voice calls across Haliap, negotiating the limits of consociality.
After some consideration, Luis decided not to accede to Sarah's request. His reasoning surprised me. Luis consciously did not consult his church friends about Sarah's request, even though (or perhaps because) he had extensive social networks and a leadership role in the congregation. Luis wanted to consider her petition as a matter of kinship and damayan (obligation) to his sister who had helped him in the past. Rather than adopting a self-consciously 'religious' approach to the situation, Luis considered medical healing and social healing to be more or less one and the same.
Luis focussed his concern was with the efficacy of the ritual, rather than the probity of 'paganism.' I had previously heard Luis describe pagan practices as spiritually wrong-'prayers to the devil'. But, in this situation, Luis explained that, even without the munfahi saying prayers, 'finogwa-it is really a pagan ritual. Before, when everyone followed fahi and believed in it, it was medicine. Now, it is just feeding the people… a way of scattering money'. Luis considered belief to reveal something about the identity and state of mind of believers. He thought villagers no longer truly believed, but just liked to be fed. Luis imagined the village would attend the feast because people were greedy, rather than truly believing their participation would give his sister good health. He considered this greed to be a fault in his villagemates' faith that rendered ritual powerless. He was not concerned about faith in an abstract spiritual realm populated by 'devils' but about his wider community believing in a connection between his mother's spirit and sister's health. Luis himself did not believe in any such connection. His understanding was that his mother's conversion to Iglesia was not one she would ever repudiate, even after her death.
that extend local traditions, rather than impose more national and global norms. sustained by the forms of evaluation, constraint, resubjectiviation and consociality emerging with circular migration. This case suggests that, just as faith shapes the culture of circulation, the concerns of circulating migrants can equally shape migrants' churches, inflecting the practice of faith abroad with translocal concerns for their Filipino congregants' families, investments, and status at home.
